UR RELIGION has invented a new dogma against nature," wrote the monk Jovinian, thus characterizing the exaltation of virginity and asceticism in the fourth-century Church.
at Rome and one which Jerome, in the eyes of his contemporaries, did not altogether avoid.
SECONDARY STUDIES OF JOVINIAN
In the past one hundred years only two monographs have appeared which treat the positions of Jovinian in detail, and these studies have aligned themselves on rather clear denominational lines. Protestants have tended to look favorably on Jovinian, and Catholics have taken the opposite view. In 1897 Wilhelm Haller published the first major study of Jovinian. 7 Haller was a student of Harnack and he followed Harnack's view that Jovinian was the "first Protestant." In his examination of Jovinian's views Haller argued that Jovinian's equation of married people and virgins, as well as his rejection of ascetical fasting, was a declaration of the priority of faith and grace over any form of works-righteousness. Haller concluded his study of Jovinian with this quotation from Harnack: "In the entire history of Paulinism in the ancient Church, no one has restored to grace and faith their rightful place as has Jovinian." In his opposition to all righteousness based on works and in his assertion of the priority of faith, Harnack wrote, Jovinian was a "Protestant of his time" and a "witness of truth in antiquity" (einen Wahrheitszeugen des Altertums).
8
Haller's study was answered from the Catholic side in 1953 by Francesco Valli. 9 Valli saw correctly that the Protestantizing interpretation of Jovinian really did not do justice to the categories of Jovinian's own thought. Faith and grace, as opposed to works, are not the focus of Jovinian's arguments. Rather, Valli showed, it is Christian baptism and the consequent equality of all Christians within the Body of Christ which is the starting point and determinative category in Jovinian's thought. The opposition between faith and works-righteousness is simply not the primary issue.
10
Valli's critique of the Protestant view is certainly correct. The efficacy of baptism was central to Jovinian's argument. Baptism is mentioned explicitly in three out of the four "propositions" of Jovinian treated by Jerome. Valli's study, however, is flawed in several ways. First, his attitude toward Jovinian is essentially polemical. While Valli does not develop a lengthy critique of Jovinian's ideas, he displays his antipathy to Jovinian by simply referring to him throughout as "the heretic" (l'eretico). He notes consistently that Jerome's arguments were valid and in harmony with the Church of his day and that Jovinian's ideas were not. As a result, Valli fails to acknowledge that Jovinian's positions may have had any validity at all.
Second, because of his hostility to Jovinian, Valli is forced to minimize his influence and popularity, attributing it merely to sympathy on the part of "that amorphous mass of Christians who had lost their primitive fervor and to certain malcontents who had despised Roman monasticism."
11 If any moral people were attracted to Jovinian, Valli writes, it was because they were "simple souls who had been seduced by Jovinian's syllogisms."
12 But, Valli asserts, echoing Augustine, the clergy of Rome were not deceived, and when summoned by Siricius to synod, they quickly "condemned the heresy which had led so many little sheep away from the flock."
13
Valli's hostility to Jovinian and his views leads, I believe, to certain distortions which require correction. The sources are nearly unanimous in declaring that Jovinian's teaching aroused a considerable following in Rome and later in Milan, where Jovinian fled after his condemnation in Rome, probably to appeal to the emperor. This popularity is first mentioned by Siricius, then later by Jerome and Augustine. 14 Augustine, in fact, tells us that a decade after his condemnation Jovinian's ideas continued to be popular and to be propagated secretly. 15 We have no reason to assume that Jovinian's followers were all laxists, as Valli (following Ambrose and Jerome) implies. 16 the souls of the hearers must return to matter to be reincarnated once more. The souls of sinners, or non-Manichees, of course, are to be condemned to hell or death.
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Such teaching, I suggest, may also have contributed to Jovinian's attack on the notion that celibacy or virginity merited for the Christian a superior form of salvation in the next life. Jovinian's fourth proposition, it will be recalled, maintained that there would be one reward in heaven for all the baptized. Jovinian emphasized strongly that there are only two classes of people, the good and the wicked, the sheep and the goats. 
51
In the case of Jerome, however, we find a certain tolerance for Priscillian's thought which is surprising. In his De viris illustribus, which was composed in 392 or 393 and is therefore contemporary with the Adversus Jovinianum, Jerome devotes a brief notice to Priscillian. He mentions that Priscillian is the author of certain tracts which have reached him in Bethlehem. Jerome says that some accuse Priscillian of being "tainted with Gnosticism"; others, he says, defend Priscillian and claim that he was not a Gnostic at all. 52 Jerome declines to takes sides in the controversy. As Chadwick has noted, Jerome has given "a remarkably neutral notice" on Priscillian.
53 Jerome implies that he found nothing offensive in the tracts of Priscillian which he had read in Bethlehem.
A 58 Jovinian referred to the same text, claiming that it referred to the great number of churches spread throughout the world. 69 Jerome naturally follows the Priscillianist view. Another example: throughout his works Jovinian appealed to the married saints of the Old Testament to vindicate the goodness of marriage; Priscillian and Jerome emphasize the supersession of the Old Covenant by the New. 60 The difficulty Jovinian appears to have had with any denigration of the Old Testament saints has been noted above.
But perhaps the most striking instance of Jovinian's concern with a Priscillianist proof-text is his appeal to the apostle John as a married man and his argument that the wedding feast at Cana proves that Jesus did not despise marriage. 61 Priscillianists also appealed to the wedding feast at Cana, but to endorse virginity, not marriage, and to claim that the apostle John was a virgin. This teaching is found in the Monarchien prologue to the Gospel of John, long recognized as a Priscillianist work.
62
According to the Priscillianist interpretation (and here they relied on the apocryphal Acts of John), the apostle John was the bridegroom at the Cana wedding whom Jesus called away from marriage to virginity. 63 His virginity, the prologue states, is demonstrated in the Gospel, both by the fact that Jesus loved him more than the others and by the fact that Jesus on the cross entrusted his mother to John: "ut virginem virgo servaret." elements. 69 In the Manichean view the forces of good were "singularly passive and ineffective" before the onslaught of evU. 70 Asceticism, on the other hand, replaced baptism for the Manichees as the means by which the elements of light were gradually freed from bondage to the material elements of the body. Avoidance of sex and abstinence from meat were believed to facilitate the escape of light from matter. 71 When Jovinian's second proposition is seen in the light of the Manichean affirmation of the power of evil and denial of the efficacy of baptism, the intention of his polemic is illumined. Jovinian's stress on baptismal regeneration as the source of redemption and his refusal to allow celibacy or other forms of asceticism to determine the ultimate condition of Christian salvation should both be understood as inspired by an anti-Manichean polemic. 72 In Jovinian's eyes, to grant any role in salvation to ascetical practices was to concede to the Manichees both that baptism was ineffective and that the soul still needed to be redeemed from the material world through asceticism. In his second proposition Jovinian maintained the utter sovereignty of Christian baptism over the forces of evil; his other three propositions, as I have already argued, denied to asceticism any ultimately determinative role in salvation.
THE RECEPTION OF JEROME'S ADVERSUS JOVINIANUM
At this point I wish to add one further piece of evidence to support my contention that Jovinian was writing in a situation where Manicheism was considered to be a genuine danger among Christian ascetics. The hostile reception which Jerome's treatise against Jovinian received at Rome indicates that many Roman Christians, even ascetically-minded ones, felt that such a danger was real and that Jerome himself might have fallen prey to it.
In 393 and 394 Jerome composed several letters to friends at Rome which reveal that his attack on Jovinian had not been well received. The aristocrat Pammachius, who (Jerome tells us) had been instrumental in the condemnation of Jovinian, had found Jerome's Adversus Jovinianum so offensive that he tried to take it out of circulation. 73 Jerome indicates that his defense of the superiority of virginity over marriage was being widely interpreted as a Manichean attack on marriage: "While I close with Jovinian in hand-to-hand combat," he writes, "Manicheus stabs me in the back."
74
Jerome had been accused of Manicheism, even by clerics and monks who themselves observed celibacy. He tries to explain to Pammachius that his views did not entail a condemnation of marriage. 75 Besides, Jerome writes, his learned opponents ought to know that there are different modes of speech, and that in Adversus Jovinianum he was speaking gymnastikôs and not dogmatikôs, that is, with an aim to confute, not to instruct. 76 It is difficult to imagine that Jerome's treatise would have found such a hostile reception at Rome, had there not been a genuine threat of Manicheism and therefore some validity in Jovinian's intentions, if not in all of his arguments. icism. This was Augustine's aim in De moribus ecclesiae catholicae. Jovinian's approach-to reject altogether the claims of ascetics to superiority-may have appeared to some to be rejection of the very grounds on which the Manichees could be refuted. In the late fourth century, asceticism, and especially virginity, possessed the status of evidence for the value of a religious tradition. What Christians needed was a view of marriage and virginity which could both articulate the goodness of marriage against the Manichees and at the same time assert the superiority of virginity. Jovinian failed in the latter task in the eyes of church officials; Jerome failed in the former in the eyes of other contemporaries. It took a greater intellect, in the person of Augustine of Hippo, to express intelligibly both the bonum of marriage and the sanctitas of virginity.
